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Such segmentation is not the only perspective characterizing this kind of analysis. Indeed on one hand almost all approaches to the study of lifestyles are characterized by the fact that they work transversally to the traditional sectorial divisions into which over time the fi eld of sociology has been organized (economics, politics, religion, culture consumption and so on). On the other hand -allowing for diff erent modalities -this type of study has jointly taken into account individuals' thoughts and actions on multiple levels: social position, personality, values, attitudes and behaviour have been from time to time pointed out as the fundamental factors, but all the various elements are part of the observation. Th us two hotly debated questions have been fi rst, the recognized relevance of each level, and second, the interpretation of the interweaving relationships among the various levels.
carlo genova Th e hypothesis of applying the analytical model of lifestyles to the study of religious phenomena therefore raises three basic questions.
Th e fi rst is clarifying in what sense an analytical tool which is characterized by a transversal approach to sociological "fi elds" may be applied to phenomena defi ned as being within one particular fi eld, such as the religious.
Th e second is the necessity of defi ning what levels of analysis should be considered as making up the lifestyle, in other words what the nature of its basic components is.
Th e third is an indispensable evaluation of whether or not -in order to be able to talk about religious lifestyles -it is necessary that there should be a particular form of infl uential relationship among the various analytical levels, without which it would not be possible to speak about lifestyles.
Here we refer to a specifi c conception of lifestyles, the defi nition proposed by Berzano and Genova, according to which a lifestyle may be understood as «a set of practices, with unitary sense and relational meaning, which is a distinctive model shared by a collectivity, without having either a pre-existent cognitive-axiological system or a pre-determined socio-structural position as generative factors, even though it may be infl uenced by them» (Berzano and Genova 2011: Chapter 9).
As may be seen, at the heart of this defi nition there is on the one hand a specifi c relevance assigned to practices as elements of distinction and recognition, and on the other the assumption that there is no direct generative eff ect on these practices, deriving neither from individuals' social positions (consisting mainly of their «capitals», as understood by Bourdieu, and the cultural models with which processes of socialization have put them in touch), nor from the framework of representations, values and beliefs which they have developed.
Referring to the three questions presented above, the adoption of this analytical model thus allows us to speak of «religious lifestyles» insofar as: 1. It is not necessary that all the practices making up the lifestyle, with their meanings, be recognized as religious -it is sufficient that the researcher evaluate some of the practices or their unitary sense as "religiously relevant"; 2. It defi nes the practices as the basic level of analysis but does not exclude the possibility that other elements may contribute to the lifestyle's composition; 3. Th e only relational condition it imposes is the fact that these practices should not be produced directly by cognitive-axiological or socio-structural elements.
